be appointed to the new chair of Oriental languages at Leiden University and in that capacity he won worldwide fame for his Arabic grammar.5 As I have shown elsewhere, al-Ḥajarī's Arabic and Islamic learning proved to be vitally important to this Dutch scholar.6 He and Erpenius would have repeated meetings with each other between 1611 and 1613. During their encounters, al-Ḥajarī would share his knowledge of Arabic with Erpenius. In the summer of 1613, he even came to visit him in Leiden. Besides evidence of their co-operation discussed elsewhere, in that same summer Erpenius also read a grammatical commentary on Ibn Mālik's Alfiyya with al-Ḥajarī. In a note on fol. 2r of an interleaved manuscript in his possession, Erpenius states that he had read it with his amicus hispanus (Spanish friend), Aḥmad b. Qāsim. His grammatical observations on the inter-leaved pages were the product of those meetings.7 However fruitful, their conversations were by no means limited to the study of Arabic grammar; religious polemics also occupied an important place in these discussions, as we shall see below. The ambitious Erpenius had won the competition for the chair of Arabic, defeating a number of other students of Eastern languages in and around the university. On 8 and 9 May 1613, the Curators of the University stated in their records he was to become 'professor of Oriental Languages, except the holy tongues Hebrew and Chaldaic' (Juynboll, Zeventiende-eeuwsche beoefenaars, p. 74). On 9 November 1620, Erpenius was appointed professor of Hebrew as well.
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On al-Ḥajarī see now Kitāb Nāṣir al-Dīn ʿAlā 'l-Qawm al-Kāfirīn (The Supporter of Religion
Against the Infidels) General introduction, critical edition and annotated translation. Reedited, revised, and updated 
Aḥmad b. Qāsim al-Ḥajarī
Al-Ḥajarī was a native of the Spanish village of Hornachos, whose Spanish Christian name was Diego Bejarano. He was a notable scholar and a serious student of classical Arabic (he had studied Arabic with the Granadan Morisco translator and physician Alonso del Castillo, himself a student of the Flemish arabist Nicolaes Cleynaerts (1495-1542). Al-Ḥajarī had fled Spain around 1599. When he met Erpenius in Conflans, he was serving as personal secretary and Spanish interpreter to the Moroccan sultan, Mawlāy Zaydān (r. 1608-27). Among his other accomplishments, al-Ḥajarī would translate several Spanish astronomical, military, and geographical works into Arabic. In 1637, he would also compose one of the most important polemical treatises ever written in Arabic by a Morisco, Kitāb nāṣir al-dīn ʿalā 'l-qawm al-kāfirīn (The Supporter of Religion against the Infidel). In it, he extensively details his discussions with Christians and Jews during his travels in Spain, France and the Netherlands. The goal of the present essay is not to focus in detail on this scholarly personal encounter, but to concentrate on the broader theme of the circulation of Iberian Muslim polemics in Northern Europe. In other words, I shall study the broader context of the meeting between these two scholars in the context of the religious, political, and scholarly interactions between Spain, the Muslim Mediterranean, and Northern Europe, in particular the Dutch Republic. Narrowing the field even more, I shall concentrate on the impact of a number of anti-Christian polemics, namely those by the Moriscos Muḥammad Alguazir, the aforesaid Aḥmad b. Qāsim al-Ḥajarī, the anonymous Gospel of Barnabas, and the anti-Islamic polemic of the converted Mudejar faqīh (religious scholar) and imām of the Mudejar community of Xàtiva, whose Christian name was Juan Andrés.
My argument is that in the increasingly globalized early modern world these texts were not considered simply as sources of information about Islam and the Islamic world by European students of Islam, they also formed requisite tools in religious discussions between Jews, Christians, Muslims, and in the intra-Christian polemic, viz. among Christian denominations. The most important focus is on the circulations of these texts in transnational scholarly and religious networks. How did treaties between the Dutch Republic, Morocco, and the Ottoman Empire, allies in the struggle against Spain, influence the circulation of these texts? What was the interaction between religion and diplomacy and how did the circulation of texts across 'mixed' , often overlapping, audiences (ambassadors, political authorities, scholars of Arabic and Islam) impact their reception and circulation? How were these polemical works utilized in a nascent 'polemical public sphere'?
Public Space and Religious Diversity in Spain and the Dutch Republic
When Erpenius and al-Ḥajarī met, the Spanish Crown was in the process of expelling al-Ḥajarī's co-religionists, the Moriscos, descendants of the Islamic minorities who had converted under duress more than a century earlier, the majority in the decades following the fall of Granada (1492). The process of banning the Moriscos, crypto-Muslims and sincere Christian converts alike from Spanish soil began in September 1609 with a public decree ordering the Moriscos of Valencia to leave for the coasts of North Africa.8 The Spanish decrees claimed that one of the reasons for ordering this expulsion was an alleged dangerous alliance between Moriscos, the Moroccan Sultan Zaydān, and the Dutch Republic. Although the authorities exaggerated the true dangers to the Spanish state in order to justify this highly controversial step, good relations between Moroccans and Dutch, allies in their struggle against Spain, unquestionably did exist. The Calvinist Netherlands had revolted against Habsburg Spain under William, Prince of Orange, and his successor Maurice. Although the Reformed Church achieved dominance, the Roman Catholics were not expelled. Instead, the country was pacified. In 1579 the Union of Utrecht was signed. Article Thirteen stipulated that every individual should be free to practise his own religion.9 In order to create a new relationship between the individual, state, and religion, a distinction was established between the private and public spheres. Roman Catholics, Jews, Lutherans, and other denomi nations such as the Anabaptists, were tolerated although their places of worship had to remain inconspicuous. Public space was the prerogative of the Reformed Church, the Republic was a Calvinist state.
In 1609 the Dutch Republic signed a truce with Spain that lasted twelve years. One year later, in 1610, a treaty of friendship was agreed with the Moroccan Sultan Mawlāy Zaydān and two years later, in 1612, with the Ottoman sultan. The driving motivation behind these diplomatic overtures was their mutual war against Spain and, in both cases, Moriscos played instrumental roles. In the Ottoman Empire, Moriscos who had migrated to Istanbul via Amsterdam testified that the Protestant Dutch Republic was indeed markedly anti-Catholic and therefore a suitable partner with which to conclude a treaty.10 This is the context which explains why Erpenius called his Muslim acquaintance 'his Spanish friend' .
All of these events also marked an important moment in the history of Habsburg Spain. The political decision of the Crown to agree a truce with the Netherlands created the situation that made the expulsion possible and initiated a political turnaround: in order to compensate for the ignominy of this concession to the Protestant heretics in the North, the Spanish Crown expelled the Moriscos in the South to prove a Roman Catholic victory against Islam.11 Also, this was the period in which the attention of the Spanish authorities shifted from the North and its Protestant heretics towards the (Muslim) southern shores of the Mediterranean and Spain's own largely crypto-Muslim minority. Although the Expulsion of 1609 spelled the end of their existence in Spain for the Moriscos, the measure did not come as a bolt from the blue. Discussions about their assimilation or expulsion had been a constant topic for decades.
Bowing to increasing religious repression, some of the converted Muslims in Iberia had already begun migrating to Muslim territories as early as the end of the fifteenth century.12 By the end of the sixteenth and in the early seventeenth century, many Spanish and Portuguese Jews and Conversos would follow in their footsteps. Besides travelling to the Maghreb, the Ottoman Empire, and other parts of the Muslim world, many Conversos relocated from Spain to Portugal and from there to the Southern Netherlands and the Dutch Republic. Middle Ages, had almost entirely ceased to exist.19 Nevertheless, even in the teeth of growing repression and increasingly limited opportunities to discuss religious matters openly (some anti-Muslim polemics were even put on the index of prohibited books for fear that they might be used by Muslims to spread their faith), the crypto-Muslims of sixteenth-century Spain, the Moriscos, managed to preserve and circulate their religious heritage, including their polemical literature. Unquestionably, Muslim literary culture suffered from repression but, towards the end of the century, in spite of everything, a sort of revival seems to have occurred. Two pieces of evidence of this revival are what are known as the Parchment of the Granadan Turpiana Tower and the Lead Books of the Sacromonte in that city.20 The parchment was discovered in 1588 during the demolition of a tower, allegedly part of the ancient minaret of the great mosque, to make way for the building of the new cathedral which still stands there today. During the process, among the rubble workmen stumbled on a small chest. Inside the chest were some bones, part of a veil, and a parchment containing a prophecy about the end of time.
The prophecy (a forgery) was attributed to St John the Evangelist and predicted the 'future' Reformation, and the appearance of a Dragon, probably a reference to the Prophet Muḥammad. The prophecy itself was written in Spanish with a commentary in Arabic. Latin could allegedly be traced to a group of Christians who had lived in Granada in the first century. Among the group was a bishop called Cecilius whose name is mentioned on the parchment in Arabic script. The cloth was purported to have belonged to the Blessed Virgin who had used it to wipe away the tears of her son during the Passion. The bones were allegedly those of St Stephen.
In 1595, seven years after the discovery in the ancient tower, a series of lead tablets with Arabic and Latin texts were also found in caves in a hillock just outside Granada. These plaques were also accompanied by ashes and bones, allegedly the remains of other Christians who had been burned there as martyrs under the Roman emperor Nero. The texts, twenty-two books in varying sizes, all written on leaves of lead, contained prayers, acts of Jesus and the Apostles, and prophecies. They were said to have been written by two brothers from Arabia, Sāʾis al-Āya b. al-Raḍī (whose Latin name was Cecilius, the later bishop) and Tisʿūn b. ʿAṭṭār (Thesifon). A key objective of the Lead Books was to describe an alleged first-century Arabic-speaking Christian community in Spain which awaited the coming of a saviour who had all the characteristics of the Prophet Muḥammad (though without mentioning his name). The books cast doubt on Jesus' crucifixion and present him from an Islamic perspective. A particularly interesting aspect of the books is their prediction of a future council, a sort of majlis, to be held in Cyprus.21 During that council, to be presided over by a non-Arab king, the true religion was to be determined by a young man on the basis of his interpretation of the Lead Books. The predicted non-Arab king to whom the texts refer was probably the Ottoman sultan; hence the true religion would have been Islam. This is interesting for various reasons, among them the fact that throughout a large part of the sixteenth century Cyprus had been a Venetian possession. The island was the object of Ottoman campaigns in the sixties and had been finally conquered in 1570. These references to the Ottomans in the Lead Books are very intriguing, especially considering the long-standing Morisco-Ottoman relations in the late fifteenth and sixteenth century. argued that the extant text builds on and preserves older, even 'primitive' , Judaeo-Christian source material. Most scholars believe the text is a blatant forgery and point out its medieval or early-modern elements.29 While their claims might be just, the author did clearly build on earlier Muslim anti-Christian polemics and gave the text the outward appearance of a 'proto-Qurʾān' . The historical milieu in which the Gospel of Barnabas originated seems, at least according to a number of researchers, to be one of Moriscos and Christian converts to Islam (at the time often referred to as 'renegades'), who encountered each other before and after the expulsion from Spain. As do other texts written in such circles, it shares the assertion that Muḥammad is the Messiah.30
The Gospel of Barnabas was cited for the first time amongst Moriscos in Tunis during the first half of the seventeenth century and then resurfaced in the late seventeenth century in the library of a resident of Amsterdam. The earliest traces of the text itself point to its origin in a Morisco milieu in Istanbul.
The Anti-Christian Polemics of Muḥammad Alguazir and Aḥmad b. ʿAbdallāh
We shall begin by discussing the text written by Muḥammad Alguazir. All we know about him is that, after migrating from Pastrana where he was born, he was a member of the entourage of the Moroccan sultan, Mawlāy Zaydān, in Marrakesh. Zaydān retained various Moriscos at his court. Besides the aforesaid Muḥammad Alguazir, whose official functions are unknown, we also hear about a Morisco from Cordoba, ʿAlī b. Ibrāhīm al-Qurṭubī, who was a court physician, Aḥmad al-Maṣyūb, the 'court' astrologer, and, of course, al-Ḥajarī himself, who was the sultan's Spanish interpreter and secretary.31 We can assume (although there is no conclusive evidence) that it was no coincidence that Muḥammad Alguazir's polemic was extensively used in a Spanish text pre- There are a variety of ways by which to explain the production and diplomatic use of the Alguazir text. Most importantly, the exchange of polemical texts in the context of diplomatic encounters was not unusual. Secondly, we must take the social and political context I discussed above into consideration. Between 1609 and 1613 on various occasions plans were made for an alliance between the Ottomans, Moroccans, and Dutch against the Spanish, and the Moriscos played a role in each of these. In 1613, al-Ḥajarī personally discussed such an alliance with Maurice during a visit to The Hague, as he describes in his Supporter. Earlier in 1610, plans for an alliance had been discussed in a diplomatic letter from the Ottoman general, Khalil Pasha, to the States-General in which he listed various considerations to do with the potential conclusion of a treaty. The original letter was written in Turkish using Hebrew letters. Upon its arrival in Holland, it was first translated into Dutch by a Jew, probably Rabbi Joseph Pardo (see below), then into Spanish by the Amsterdam Mennonite inn-keeper and student of Hebrew, Arabic, and 'Ethiopian' (Amharic), Jan Theunisz (1569-1635/40), so that it could be used in deliberations with the Moroccan delegates.34 Theunisz had been studying and teaching Arabic and 
The Anti-Islamic Polemic of the Muslim Convert to Christianity, Juan Andrés
So far, we have discussed the impact of Muslim polemics against Christianity in Northern Europe. Now let us turn to the case of an Iberian convert to Christianity, Juan Andrés (fl. 1510, conversion to Christianity 1487), who had previously been a faqīh in Xàtiva and later became a preacher and canon of the cathedral in Granada.38 In 1515 this man published his Confusión o confutación de la secta mahomética y del alcorán (Confusion or Confutation of the Muḥammadan Sect and of the Qurʾān), a work that was translated into various European languages (including Dutch). One of the reasons for its popularity was undoubtedly the authority of its author as an ex-Muslim, with an unquestionable knowledge of Arabic and Islam. In Northern Europe it was viewed as an important source of knowledge about Islam and a useful aid in preparing Christians (merchants and others) who would encounter Muslims during their travels and risked being tempted to convert and join the ranks of the so-called renegades who were often involved in piracy. Two telling examples from the Republic are relevant here. This first is that, for a time, Erpenius' student and successor to the chair of Oriental languages in Leiden, Jacobus Golius, worked on a Latin translation of the text. The manuscript which includes this work is still at Leiden University but remains incomplete.39 Secondly, Juan Andrés' polemical work was also used extensively by one Johannes Maurus in his own anti-Muslim polemical works.40 In all probability, Johannes Maurus was the son of a Moroccan of high standing who took his Christian name from his role model and predecessor, Juan Andrés. Around 1640, Johannes' father decided to relocate from Morocco to the Dutch Republic, allegedly attracted by its social and economic standards of living, to raise his son as a Christian. Johannes was baptised and lived as a student of Theology in Leiden where he frequently visited Golius, perhaps even living in his house.41 He wrote several anti-Muslim polemical texts. It is particularly interesting to observe that this Moroccan convert, besides studying theology with the objective of converting Muslims to Protestantism and as preparation for a career as a missionary pastor, also In one of his works he qualifies him as a second father. It is indeed well known that Golius was very hospitable and received many students.
studied Chinese. It is well known that Golius was interested in studying Chinese and that he even travelled to Antwerp to work with an expert missionary whose name was Martino Martini (1614-61). This proves that the study of Oriental languages and cultures could be a very far-flung enterprise and encompassed many languages of the still largely unknown Eurasian and Asian worlds.
Again al-Ḥajarī and Erpenius
Now let us return to the encounters between al-Ḥajarī and Erpenius in 1613, a few years later. Unquestionably, these meetings were important to Erpenius. 47 The most important of these were Hebrew and Arabic because the study of these languages was deemed imperative for scholarly, diplomatic, commercial, and religious reasons. Though Bertrand does not mention him, the Mennonite inn-keeper, Jan Theunisz, fits exceptionally well into the first stage. Erpenius and Golius, can be seen as representatives of a second stage of Arabic and Oriental Studies which began with the appointment of Erpenius to the chair of Oriental languages at the University of Leiden. Al-Ḥajarī's autobiographical texts serve as an excellent window on the religious and cultural atmosphere of those days. While in France and the Republic al-Ḥajarī, secretary and translator at Zaydān's court, introduced many individuals in France and the Republic to ideas and traditions current among his co-religionists in Spain and Morocco as well as his own personal religious convictions. I shall briefly touch upon four examples.
In his discussions of the Prophetic miracles, al-Ḥajarī frequently refers to Qāḍī ʿIyāḍ's Kitāb al-Shifāʾ, a book which exalts the position of the Prophet Muḥammad and details the miracles he performed.48 His ideas about the Bible were shaped by his experiences with the Lead Books, which he believed to be genuine and a conclusive refutation of the Incarnation, in particular as it is outlined at the beginning of the Gospel of John. He was also able to convince his opponents that it was not sufficient to know only the Arabic text of the Qurʾān to understand Islam. To do this properly, they must also be familiar 44 These manuscripts are now in Cambridge (with Erpenius' other oriental manuscripts in Arabic, Hebrew, Persian and Turkish). 
In Conclusion
During and after their forced conversions to Christianity and subsequent expulsions and migrations of the Muslim and Jewish minorities from Spain to other parts of the Mediterranean, the expelled minorities used their transregional and transnational networks to improve the conditions of their settlement and prepare for a possible return. These networks included contacts with the political and intellectual elite of the enemies of Spain, in particular Morocco, the Ottoman Empire, and the Dutch Republic. Moriscos in the Diaspora adapted themselves to the new circumstances in the Maghreb, Europe, and the Ottoman Empire.58 Through these networks the polemical texts discussed here, written in Spain and in the Diaspora, reached other places and influenced discussions elsewhere, including Northern Europe. These transregional contacts were facilitated by these new alliances. The Iberian sources discussed here were used by early students of the East for the study of Islam and missions among Muslims, but also by conflicting Christian groups in their intra-Christian polemics. Therefore the forced conversions in and migrations from Iberia influenced the development of new religious and intellectual debates in a public sphere being transformed by these migrations and by new commercial and diplomatic relations with the Muslim world. This held true for Istanbul and the Ottoman Empire as well as for France, England, and the Dutch Republic. Hence, these developments stimulated processes of change in the public sphere analyzed in a recent study by Jesse Lander.59 According to Lander, although the Reformation did irrevocably cause a social and religious rift, it also led to the formation of a public sphere in which writers used their agency to refute their religious opponents through the use of printed texts. In this new setting, the hitherto unknown term 'polemic' became a common designation. 60 While disputations had been a regular phenomenon in Medieval Iberia, they were banned from the public sphere in Counter-Reformation Spain.61 Nevertheless, in Northern Europe, the polemics between Muslims, Christians and (Portuguese) Jews re-emerged, but this time in public spheres which were dominated by the polemics between Protestants and Roman Catholics. Furthermore, engagement in polemics on Roman Catholicism was not unusual among Jewish religious leaders in Amsterdam. However, even though they were not allowed to speak out in public against Calvinism,62 most of their polemics were directed against Calvinists, Remonstrants and anti-Trinitarians, whom they recognized as having freed themselves only from 'material idolatry' (as they called the veneration of crucifixes and statues of saints), but not from 'spiritual idolatry' . 63 The emergence of a polemical public space was accompanied by an unparallelled interest in new worlds and new languages. In the Dutch Republic pioneers began to study a wide array of religions and languages from the Muslim world and beyond, as demonstrated by the interest of Golius, and that of the Moroccan convert Johannes Maurus, in Chinese. In addition to scholarly motives, the value of language to medicine, law, philosophy, mathematics, history, geography, and literary studies, religious and (Protestant) missionary objectives was strong, but these fields of interest were closely related to more mundane and practical matters: the interests of politics, diplomacy, and trade.
Without discussing all the details of the texts, I hope to have shown that there are reasons to assume that the Alguazir polemic, the works of Juan Alonso, the Gospel of Barnabas, and perhaps the Lead Books originated within networks of Iberian Muslims who maintained connections between Granada, Pastrana, Madrid, Hornachos, Istanbul, Fez, Tetouan, Marrakesh, Tunis, and other places. With the assistance of such networks, I suggest, these texts spread to Northern Europe. This transfer of ideas, texts, and persons was facilitated by the treaties between the Dutch Republic and Morocco (1610) and the Ottoman Empire (1612). The use of the texts themselves was not confined to nascent 'academic' Oriental Studies and studies of Islam, was also very apparent in religious polemics within Christianity, for example by Protestants against Roman Catholics, but also anti-Trinitarians and Trinitarians, Jews and Christians, and Roman Catholics and Protestants against each other.
between Portuguese Jews and Calvinists are still lacking. See also Van Rooden, 'Constantijn l'Empereur' , p. 174.
Part 3
Conversion and Perplexity
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